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Énas Mikrós Prolegomena  
 While I was never much one for the analytical tradition of philosophy, I have always held 
a deep respect for epistemology, especially Susan Haack, and her theory of foundherentism. 
There will always be something endearing about a theorist who is willing to adopt a "third way" 
to a given problem, even if that third way is no more complicated than adopting the strengths of 
two competing positions, and mitigating the weakness in an attempt to resolve the issue at hand. 
In continental philosophy, Ricour gained notoriety by utilizing such an approach in his treatment 
of the Gadamer and Habermas debates, and Haack achieved similar renown in her attempt to 
bridge the divide between foundationalist, and coherentist theories of epistemic belief 
justification. While foundherentism might not have achieved the level of success Haack might 
have hoped for, it has, whether she could have envisaged it or not, practical value outside of 
epistemology, particularly when considered from the perspective of ontology. In this essay I 
attempt forge another "third way" by exploring how foundherentism, despite its analytic origins, 
is more apt as a means of understanding the human capacity for world-formation as described by 
Heidegger. By explicating the foundherentist perspective as an ontological structure, and placing 
it into dialogue with prominent conceptualizations of "world," a greater understanding of how 
such "worlds" are constructed and reconstructed can be arrived at, thus implicating solid 
pathways forward in regards to the notion of authenticity. 
 However, before moving forward it stands to reason that a brief primer of the principal 
concepts that underpin foundherentism is in order. Historically speaking, there are two major 
schools of thought about how the justification of beliefs takes place: foundationalism, and 
coherentism. Foundationalism, the older of the two theories, is best characterized by the 
understanding that for a belief to be justified it must have some foundational belief upon which it 
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is moored.1 That being said, the obvious although easily overlooked fault with foundationalism 
in the traditional sense is that it is not apparent that foundational beliefs can (or ever have) been 
truly identified, effectively leading theorists down the winding pathway of infinite regress. 
Juxtaposing foundationalism, coherentists such as Erik Olsson assert that for beliefs to be 
justified, they need to "hang well together, agree, or exhibit mutual support" in such a way that a 
network of interconnected is formed and maintained.2 However, it is not unreasonable to suggest, 
as Haack does, that the mutually supported web of ideas is little more than a "vicious circle in 
which what supposedly justifies the belief that p is the belief that q, and what justifies the belief 
that q the belief that r, . . . and what justifies the belief that z is the belief that p."3 In short, 
without an entryway into the coherent network, the system of belief is effectively isolated, and 
therefore unjustifiable in the first place. 
 The fundamental idea behind foundherentism is that the solution to the conflict between 
the major epistemic theories of justification is the formulation of an intermediate theory.  
According to Haack 
A foundherentist account will acknowledge (like foundationalism) that how justified a 
person a person is in an empirical belief must depend in part on [their] experience . . . 
[and furthermore that] a foundherentist account will acknowledge (like coherentism) that 
there is pervasive mutual support among a person's justified belief.4 
 
 1 Laurence BonJour, "Can Empirical Knowledge Have a Foundation," in Epistemology: 
An Anthology, 2nd Ed., eds. Ernest Sosa, Jaegwon Kim, Jeremy Fantl, and Matthew McGrath 
(Malden, MA: Blackwell, 2008), 109. 
 
 2 Erik J. Olsson, "Coherentism," in The Routledge Handbook of Philosophy of Memory, 
eds. Sven Bernecker, and Kourken Michaelian (London, UK: Routledge, 2017), 310. 
 
 3 Susan Haack, "A Foundherentist Theory of Empirical Justification," in Epistemology: 
An Anthology, 2nd Ed., eds. Ernest Sosa, Jaegwon Kim, Jeremy Fantl, and Matthew McGrath 
(Malden, MA: Blackwell, 2008), 135. 
 
 4 Susan Haack, "A Foundherentist Theory of Empirical Justification," in Epistemology: 
An Anthology, 2nd Ed., eds. Ernest Sosa, Jaegwon Kim, Jeremy Fantl, and Matthew McGrath 
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In principal, foundherentism works because it alleviates the issue of untethered coherence by 
providing a viable point of entry into the matrix of beliefs by way of an originary, experiential 
foundation, after which the matrix itself provides support for the larger structure of beliefs. In 
order to better illustrate this view, Haack5 utilizes an analogy of a crossword puzzle: (1) the 
initial (i.e. foundational) clues to the crossword puzzles are provided by one's experiences; (2) 
once the initial clues give way to certain areas of the puzzle being "filled in," those beliefs act as 
support for other clues within the puzzle; (3) a justifiable structure of belief is attained when one 
"completes" a sufficiently large portion of the overall puzzle. As somebody who typically resides 
outside the realm of analytic philosophy, this analogy seems to make good sense, however, it has 
incurred reasonable counterpoints. For instance, Peter Tramel6 asserts that foundherentism is 
little more than another version of "feeble" foundationalism, specifically in the way that Haack 
adheres to the foundationalist solution to the problem of infinite regress. Criticisms such as these, 
while valid, are not my concern here. What I am primarily interested in is the structure of 
foundherentism, which, while imperfect, might be used as a starting point for the concept of 
"world." 
 At this point it bears addressing the question: what is "world," and why am I so 
concerned with it in this paper? While theorists such as Hume, Descartes, and Kant have all dealt 
with matters of ontology, and thus world, the best place to begin with regards to the current 
 
(Malden, MA: Blackwell, 2008), 135. 
 
 5 Susan Haack, Defending Science within Reason: Between Scientism and Cynicism 
(Amherst, NY: Prometheus Books, 2007), 67-68. 
 
 6 Peter Tramel, "Haack's Foundherentism is a Foundationalism," Synthese 160, no. 2 
(2008): 226, https://jstor.org/stable/2675658. 
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investigation would be Husserl's conceptualization of life-world [Lebenswelt], since Husserl 
himself is often credited as the father of the modern phenomenological method.7 According to 
Lee, the life-world is composed of perceptual, scientific, and cultural worlds, all of which are 
composed by numerous particular worlds "such as the economic world, the political world, the 
historical world, the aesthetic world, the ethical world, [and] the religious world," just to name a 
few.8 This is an interesting conceptualization, even if I am tentatively inclined to argue over the 
ontical nature of his assertion; to me Husserl seems to be suggesting a concept more in line with 
later interpretations of world via shared language such as that offered up by Gadamer,9 whose 
treatment of understanding of world through the development of shared language was and 
continues to be an integral aspect of contextual hermeneutics. However, Husserl's reference to 
the particularity of worlds as "Zweckwelten"—i.e. "purpose-world"—is especially interesting, if 
only because the idea itself appears to be an embryonic consideration of the "world" as such, 
which is, if nothing else, a more primordial consideration of the world. 
 So, what precisely is the "world as such," and why should it be given greater 
consideration in this essay than Husserl's formulation of life-world? While the most prominent 
discussion of the matter can be found in Heidegger's most influential work, Being and Time, a 
more thorough treatment of "world" is located in his 1929-1930 lecture series text, The 
 
 7 Although there are arguments to be made that this distinction might belong to the likes 
of Dilthey, or Heidegger, whose respective models of "world" appear at similar point in history, 
as well as William James who might be considered to have been engaging in a form of proto-
phenomenology in his pragmatic investigations. 
 
 8 Nam-In Lee, "The Pluralistic Concept of the Life-World and the Various Fields of the 
Phenomenology of the Life-World in Husserl," Husserl Studies 36 (2020): 47-68, 
https://doi.org/10.1007/s10743-019-09254-6. 
 
 9 Hans-Georg Gadamer, Truth and Method, rev. trans. Joel Weinsheimer, and Donald G. 
Marshall (New York, NY: Bloomsbury, 2013), 568-575. 
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Fundamental Concepts of Metaphysics. This text is unique in that it concerns itself with three 
seemingly disparate matters: an examination of the state of metaphysical inquiry, and analysis of 
mood, or "attunement" as well as its most prominent manifestation, profound boredom, and a 
comparative examination of "world" as it occurs for different types of beings. However, all three 
analyses culminate with a deeper examination of "logos," its relationship with apophantic, 
propositional discourse, and lastly, how such a capability relates to the human Dasein's10  world-
forming essence. For Heidegger, world as it occurs to Dasein "is not the totality of beings, is not 
the accessibility of beings as such, not the manifestness of beings as such that lies at the basis of 
this accessibility," although each of these notions play an important role in the matter; rather 
"world . . . is the manifestness of beings as such as a whole."11 What does this mean? Attempting 
to summarize Heidegger's thinking in any way that might remotely be considered succinct is 
bound to carry with it the possibility of gaps in theory that will lead to misinterpretations or 
misunderstandings of the overall theory, however, given the purview of this text we are left with 
no other choice but to truncate a matter that took Heidegger close to 200 pages to explicate.  
 To begin, the major way to differentiate between the three classifications of beings 
suggested by Heidegger is observe the way they encounter the "world." Material beings are 
fundamentally worldless; animals, on the other hand, are considered to be poor-in-world, and 
 
 10 Dasein literally translates to “there-being," and for Heidegger indicates the existential 
condition [eksistenz or eksistence depending on the text] of a being for whom Being is a concern 
i.e. human Being. While there is hardly time to fully expound upon the intricacies of this term at 
this time, for this particular article it should be understood that when Dasein is referred to it is to 
be taken as a qualitative descriptor for a human being. For future reference regarding the 
contents of this essay, Heidegger, in Letter on "Humanism" (page 247, see bibliography) 
specifically refers to eksistenz as the "standing in the clearing of Being" that allows the manifest 
world to occur as such to an individual human in the first place.  
 
 11 Martin Heidegger, The Fundamental Concepts of Metaphysics, trans. by William 
McNeil and Nicholas Walker (Indianapolis: Indiana University Press, 1995), 284/§68. 
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humans are described as essentially world-forming.12 While Heidegger does occasionally 
consider the being of material objects throughout the text, such things are determined to be 
incapable of having a world at all, and as such are rendered in such a way so as to serve as a set 
piece for the interrogation of the world experiences of animals, and humans. These types of 
beings can be distinguished by the understated albeit crucially important preposition "as," as it is 
encountered in the phrase in "beings as such." In short, while animals certainly experience beings 
in the world, they do not experience those beings as beings, and therefore are only capable of 
behaving in a certain way toward those beings as opposed to comporting themselves in a more 
nuanced way. Comportment here describes the equiprimordial freedoms to think and act toward 
a particular phenomenon given the relationship between the perceiving entity, and the thing in 
question (for lack of better words), and it precisely poverty of this relational freedom that makes 
animals poor-in-world.13 Take, for example, the late dog of a close friend of mind, Luko: Luko 
absolutely loved chasing thrown sticks. However, while Luko was primed to act in a certain way 
toward sticks based off of what might be considered an individual or breed-specific temperament 
toward such things, it is arguable that he had no conceptualization of the stick as a stick in a 
propositional sense. For him it was not an object of consideration for other purposes, only that 
thing that my friend or I would throw, and he would chase. 
 
 12 Martin Heidegger, The Fundamental Concepts of Metaphysics, trans. by William 
McNeil and Nicholas Walker (Indianapolis: Indiana University Press, 1995), 177/§42. 
  
 13 While I am ultimately comfortable with the contents of the summary I have provided, I 
cannot stress enough that this brief overview of Heidegger's thinking should not be taken as a 
perfect account of his theory. Furthermore, it should be noted that there may be a degree of 
inaccuracy given that Heidegger is notoriously difficult to negotiate from the perspective of 
translation, and interpretation. 
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 Humans, as one might expect, have an entirely different relationship with such things. 
Our world is one of relational possibilities; where our individual attunements i.e. moods, the 
factical conditions of our existence, our temporal nature, and most prolifically the disclosing 
power of language and discourse [λόγος] all factor into the unconcealing and concealing of 
meaning in respect to the manifestness of phenomena in our world. Discourse in particular, says 
Heidegger, " places us in the dimension of understandability; [that it] gives something to be 
understood and demands understanding," and in "its very essence it is turned toward the free 
comportment and activity of human beings among one another."14 What this means is that, in our 
prejudicial understanding of the aforementioned stick as a stick, we can intentionally act toward 
the stick, and articulate such actionable understanding through discourse both to ourselves, and 
others. This in itself leads to an ever-expanding horizon of possibilities for that stick regarding its 
conceptualization as such, what Gadamer would refer to as a "fusion of horizons."15  
 What most interests me here is the common thread of determinate and indeterminate 
meaning as it manifests across both theories: revelatory discourse (i.e. logos or [λόγος 
άποφαντικόξ]), as a pointing-toward-something or unconcealing of some aspect of being, 
simultaneously points-away-from or conceals another aspect16; Gadamer's theory of 
understanding, which, according Lynch,17 is wholly dependent on an explicit, well-intentioned 
 
 14 Martin Heidegger, The Fundamental Concepts of Metaphysics, trans. by William 
McNeil and Nicholas Walker (Indianapolis: Indiana University Press, 1995), 306/§72. 
  
 15 Hans-Georg Gadamer, Truth and Method, rev. trans. Joel Weinsheimer, and Donald G. 
Marshall (New York, NY: Bloomsbury, 2013), 406. 
 
 16 Martin Heidegger, The Fundamental Concepts of Metaphysics, trans. by William 
McNeil and Nicholas Walker (Indianapolis: Indiana University Press, 1995), 339/§73. 
 
 17 Greg Lynch, "The Intentional Priority of the Question," Philosophy Today 58, no. 1 
(2014): 67-83, doi: 10.5840/philtoday20131267. 
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questioning of one's prejudices, implies a conspicuous, simultaneous fore-knowing and not-
knowing regarding one's perception of the way things are. This accords nicely with psychologists 
such as Jordan Peterson who argue that the tension between versions of a given world—tensions 
which arise due to the interplay of meanings of determinate relationships, and meanings of 
indeterminate relationships—characterize and structure experienced reality.18 Therefore one can 
reasonably argue that it is the intentional awareness of that which is concealed; of that which is 
indeterminate and chaotic that prompts the necessity of the Gadamer's question in the first place. 
In other words, questioning authentically aimed at understanding is a prerequisite for the 
development of determinate relationships, and the ordering of one's world. 
 Before proceeding it should be noted that what is important here is not the number of 
discipline-specific theories that agree with each other regarding the fundamental experience of 
eksisting beings; I would argue there is a reasonable possibility that similar concerns and 
observations would become visible across many more fields of study, provided, of course, the 
necessary digging (or questioning) occur within those fields. What should be considered, 
especially moving forward into the reapplication of foundherentism,  is the way "world" occurs 
as the "manifestness of beings as such as a whole" to the human Dasein, and the fundamental 
priority of the question regarding how the phenomenal world is mapped, expanded,  and often 
times reconstructed in the wake of a state of crises. 
 
Appropriating Foundherentism: The Model, and the Problem 
 
  
 18 Jordan Peterson, "The Meaning of Meaning," in The Positive Meaning of Meaning and 
Spirituality, ed. Paul Wong (Abington, UK: Routledge, 2012), 2, 
https://www.researchgate.net/publication/242914013. 
 
 9 
 So how, given the previous analysis of "world," does one go about grafting an 
epistemological process of justification onto an ontological theory that primarily concerns itself 
with the relational structure of being? The first order of business will be to restate the 
fundamental notion of foundherentism as described by Haack. According to Haack, a 
foundherentist perspective "allows for both pervasive mutual support among beliefs and for the 
contribution of experience to empirical justification; neither purely causal nor purely logical in 
content, but a double-aspect theory, partly causal and partly evaluative; and essentially 
gradational."19 The power of this approach is that it theoretically extricates the thinking person 
from the profound ideality of foundationalism, and utter pragmatism of coherentism in one fell 
swoop, thus grounding foundherentism in such a way that it becomes compatible with other, 
seemingly unrelated philosophical and psychological ideas.  In order to make her theory more 
accessible, Haack used the analogy of a crossword puzzle which can be described thusly: 
[1] The initial clues to the crossword puzzles are provided by one's experiences 
(foundationalism); 
[2] once clues give way to certain areas of the puzzle being "filled in," those beliefs 
sufficiently act as support for clues to other areas of the puzzle (coherentism); 
[3] a justifiable structure of belief is attained when one "completes" a sufficiently large 
portion of the overall puzzle. 
Again, while I think there is merit to Tramel's critique, 20 I also feel as though he pays 
foundherentism short shrift in its pursuit of equilibration between the two major theories of 
 
 19 Susan Haack, Evidence and Inquiry (Oxford, UK: Blackwell, 1998), 2-3.  
 see Appendix for a visual representation of Haack's Crossword 
 
 20 Peter Tramel, "Haack's Foundherentism is a Foundationalism," Synthese 160, no. 2 
(2008): 217, https://jstor.org/stable/2675658. 
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justification, especially considering how the respective weaker versions of foundationalism, and 
coherentism clearly favor their specific side of the argument (as one might expect). Regardless, 
my intent here is not to validate foundherentism from an epistemological perspective; my intent 
is to appropriate foundherentism to see how it works within an ontological framework, but in 
order to do that the conceptual model of the crossword puzzle needs to be modified, and updated 
in order to meet the theoretical demands of the schematized world. There are three specific 
reasons why Haack's Crossword is insufficient in this regard: the first and simplest reason is that 
the stakes associated with a crossword puzzle are relatively low compared to other potential 
game models. When one "messes up" a crossword puzzle, the whole puzzle might be out 
momentarily of alignment, but ultimately the puzzler returns to the same puzzle with the original 
foundational clues. Second, it is not apparent that the initially provided clues (i.e. experiential 
input) properly serve as a foundation upon which a larger matrix of phenomenal relationships 
can develop, and rest.  Something else; something more akin to a bedrock of sorts would be 
needed to anchor the experiential domain. Lastly, the lack of three-dimensionality regarding the 
structure of a crossword puzzle seems to circumscribe the possibility of meaningful questioning 
regarding an individual's propositional relationship to phenomena. Admittedly, this concern 
seems to be purely conceptual in nature, and is therefore the shakiest of my three concerns. As 
such, it may well prove to be an unnecessary consideration in the final analysis. 
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 I believe, with all due respect to Haack's original formulation, that a tower-building game 
not unlike that of Hasbro's popular Jenga would be a more suitable analogy for the 
foundherentist perspective, especially as it pertains to the nature of eksisting beings (Figure 1). 
The most striking feature of this model—besides its admittedly poor rendering—is the table that 
rests beneath it. Clearly this is meant to be representative of the foundation the matrix of world 
experiences rests upon, but what precisely is the table from a conceptual standpoint. It occurs to 
me that the table represents nothing other than Being qua Being, and the reason for this is that as 
Being, the table represents the immutable, 
undeniable ground upon which the structure of 
"world" can occur, and is ultimately constructed. I 
say this, of course, keeping the criticisms of rabid 
skepticism in mind. Of course, there will always 
be those that will hold the obtuse position that 
there is no definitive way that one can prove the 
existence of existence, that this all may be a dream 
or even worse, that we may all be little more than a brain in a vat.21 To that end, it is always good 
to pay "the Underground Man"22 in us all his due diligence. However, for the purposes of this 
 
 21 Admittedly this conceptualization is a matter of semantics.  One could just as easily 
postulate that the area in question is section of floor, or some other piece of stable ground. 
 
 22 Fyodor Dostoyevsky, Notes from the Underground (Minola, NY: Dover Thrift 
Editions, 1992), 23. 
 It should be noted that what I am referencing here is the attention the Underground Man 
(UM) pays to humanity's ability to think irrationally. In Chapter IX the UM states: "I admit that 
twice two makes four is an excellent thing, but if we are to give everything its due, twice two 
makes five is sometimes a very charming thing too." 
 
Fig. 1 Above A graphic rendering of Haack's Tower 
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examination, and in the name of good common sense, it will be assumed that my schema is 
correct.  The table is being.23 This is an important aspect of the conceptual model because, 
regardless of how many times the tower i.e. "world" falls apart, the table itself remains, allowing 
future iterations of a person's world to manifest, be "played with," destroyed, and reconstructed 
ad infinitum within the bounds of that person's finitude. Having said that, we are now well-
positioned to make the following statement: Being qua Being (i.e. "the table") is the foundational 
condition for the possibility of Dasein, and the human Dasein is essentially world-forming (see 
eksistenz, Footnote 10). It will be important in the near future to bear in mind that for Heidegger 
"language [is] the home of eksistence,"24 and therefore for Being itself.  
 The next element of Haack's tower that should be discussed are the individual bricks as 
well as the tower itself, and it is here that Heidegger's conceptualization of "world" as "the 
manifestness of beings as such as a totality" will be reinvoked.25 One should recall from earlier 
that the manifestness of beings as such as a whole is a distinctly human concern. While animals 
experience phenomenal beings in their own way, they do not experience those beings as beings 
in the same, way that humans do as propositional relationships, and are therefore poor-in-world. 
The matrix of propositional relationships experienced by individual Dasein with regard to 
 
 23 I have intentionally used a wire-frame illustration of a table as opposed to a 
prerendered table for a specific reason. This is a brief nod to the fact that, while we are often 
immersed, and concerned with our own particular "worlds," few people actively pay attention to 
the conditions of Being, and even when they do the idea of describing it in any particular way 
would be a fruitless endeavor.  However, given the importance of time in Heidegger's work, it 
would be interesting to present the table ongoing "buffet" table of sorts that only technically ends 
at the bounds of an individual's temporal horizon. 
 
 24 Martin Heidegger, "Letter on Humanism," in Pathmarks, ed. William McNeil, trans. 
Frank Capuzzi (Cambridge, UK: Cambridge University Press, 1998), 274. 
  
 25 Martin Heidegger, The Fundamental Concepts of Metaphysics, trans. by William 
McNeil and Nicholas Walker (Indianapolis: Indiana University Press, 1995), 284/§68. 
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phenomenon of other beings is what makes up their world, therefore, the bricks of Haack's 
Tower can be seen as the particular manifestness of beings experienced by an individual, 
whereas the tower as a whole ought to be regarded as a representation of the "world" as such. 
Importantly, the three-dimensionality of the tower is what makes it a more sophisticated model 
than the original two-dimensional puzzle. Whereas in Haack's original model the deficiencies in 
unsolved aspects of the puzzle can be accounted for with relative ease, the tower model accounts 
for literal indeterminance by presenting "players" with multiple "faces" to the same world, where 
removed, or jostled blocks may go unaccounted, especially if other players—and there are 
always other players; Dasein is always alongside-others-in-the-world [mitdasein]—are thrown 
into the mix. Another consideration that must be addressed is the matter of "determinate" 
relationships, since it is not apparent that every visible relationship within the structure is quite as 
determinate as the player might assume it to be. In a material sense this is something we should 
all be able to understand: pieces with rounded edges; that block your dog decided to chew on; 
those with all manner of dinks, dents, and damage from years of use and abuse are all realities of 
the game, and act as perfect metaphors for the emanant imperfection of things within our 
simplified world that we assume to be "safe," or "known," for lack of better words.  
 Having discussed the major components of the new schema, it becomes necessary to 
briefly discuss what playing the game actually represents. At its core, the game itself is little 
more than a test of skill, where a player removes a seemingly conspicuous block in order to 
replace it at the top of the tower with the goal of seeing how many levels can be completed. 
However, viewed analogically the game can be taken, to a great or lesser extent depending on the 
temperament of the individual playing, as a manifestation of Nietzsche's idea of "philosophizing 
with a hammer." It should be noted here that this does not mean that the playing individual is out 
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to destroy their own tower. To the contrary, hammering has an equiprimordial history of 
nondestructive purposefulness in addition to its more readily acknowledged destructive qualities. 
For instance, tap-hammering26 is long proven method of detecting defects in mechanical 
structural such as aircraft, so when Nietzsche speaks of "[posing] questions . . . with a hammer," 
there can be no doubt that his original intent is in the same vein as the Gadamerian Question, 
which is to determine which experiences in the tower that "answer [with] that famous hollow 
sound which speaks of inflated bowels,"27 and to replace those experiences in such a way that the 
coherency of the structure of experience is improved. In this way the "hammer of questioning" is 
a tool of restoration. On the other hand, should enough experiences be found wanting, the 
hammer always remains as a tool of destruction for those who "play the game" with the active 
intention of identifying insufficient understandings of their world, although to return to the 
previous point, it is easy, as humans, to assume such insufficiencies are nonexistent. One can, 
after all, engage in slipshod questioning in precisely the same way the engage in careless 
gameplay. 
 Such presumptuousness regarding the existence of an ordered, determinate world without 
conscious awareness of the inevitability of emergent insufficiencies entails consequences for 
players, the seriousness of which depends upon the extent to which the coherent matrix of 
experience is compromised. "Insofar as the goals of current behavior remain unchallenged," says 
 
 26 As an experienced technician in such matters, I became quite adept at using a tap-
hammer as a preliminary method of identifying delaminations in the honeycomb structure of 
different aircraft. As Nietzsche notes, such defects are hallmarked by a distinctive, hollow 
"thunk" sound. 
 
 27 Friedrich Nietzsche, Twilight of the Idols and The Anti-Christ, trans. R.J. Hollingdale 
(New York, NY: Penguin Books, 1990), 31. 
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Peterson, the overall structure of the world will remain intact "without undue alarm."28 In game 
terms this would be akin to attempting to remove and place a brick while another falls out by 
accident without knocking the tower down. However, "if a dozen plans fail to reach a given goal 
. . . the functional integrity of the determinate world itself becomes questionable," and "[u]nder 
such conditions it becomes reasonable to rethink the whole story, the current determinate 
world."29 This, for players of the game, is the catastrophic event; the engagement with a piece 
that was not properly negotiated or understood, and as such the entire structure collapses on 
itself. In ontological terms, if the structure of experiences in an individual's world becomes so 
incoherent that it cannot be dealt with; if enough of the relationships are compromised, then that 
person's life is thrown into an absolute state of indeterminant chaos. That person's world, for all 
intents and purposes, quite literally "falls to pieces." 
 Following these considerations, the question about how to deal with the issue of the 
indeterminacy (or false determinacy) of experience becomes crucially important. In the previous 
section we discussed what is assumed to be a "worst case" scenario, to wit, the total collapse of 
one's world. I put "worst case" in scare quotes because while such a collapse is unquestionably 
traumatic, sometimes a complete reordering of one's understanding of "things" is not only 
necessarily, but the healthiest, and most authentic course of action. This is not new knowledge; 
in fact, in Alchemical Studies, the thirteenth volume of his collected works, Carl Jung posited an 
important, yet subtle dictum that survived the medieval age: in sterquiliniis invenitur—in filth it 
 
 28 Jordan Peterson, "The Meaning of Meaning," in The Positive Meaning of Meaning and 
Spirituality, ed. Paul Wong (Abington, UK: Routledge, 2012), 10, 
https://www.researchgate.net/publication/242914013. 
 
 29 Peterson, 10. 
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shall be found.30 In fact, for Heidegger it is precisely the world-shattering anxiety of the 
"possibility of the absolute impossibility of [Being]"31 (i.e. death) that "liberates [the individual] 
from possibilities 'which count for nothing' . . . and lets him become free for those which are 
authentic."32 In previous writings, I have described this conscious engagement with this anxiety 
as the ethic of finitude.33 Within game terms this is a simple matter: the tower falls down, 
everybody makes glib comments about what they could have done better, and then the tower is 
rebuilt so that the game is again playable. That said, the reality of the matter is a much more 
complex, and traumatic experience in an existential frame of reference. Take, for example, a 
person wants to become a mailman because their grandfather was a mailman: that person works 
their entire life toward their specified goal; every action, and every experience contributing to the 
coherent structure of their world as a mailman. But after becoming a mailman it is revealed to 
them—via some irascible relative at a family get together—that their grandfather had never in 
fact been a mailman, but was instead low-level bank robber. Regardless of how important the 
matter of "being a mailman" is in a relative sense, it should come as no surprise when the 
structure of that person's world—the unitary structure of past, present, and future experiences —
is thrown into what can only be described as a state of unbridled chaos. Similar theories about 
the collapse of "immature" worlds can be found in sociological literature dating back to the 
 
 30 Carl Jung, Alchemical Studies: The collected works of C.G. Jung, Vol. 13, trans R.F.C. 
Hull (Princeton, NJ: Princeton University Press, 1967), 35. 
 
 31 Martin Heidegger, Being and Time, trans. John MacQuarrie, and Edward Robinson 
(New York, NY: Harper Perennial, 2008), 294/¶ 250. 
 
 32 Heidegger, 396/H. 344. 
  
 33 Ryan Wasser, "Crises, and the Ethic of Finitude," Human Arenas 4 (forthcoming, 
Winter 2020). 
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early-1900s, most notably in the work of Mircea Eliade,34 and possibly further if philosophically 
and psychologically significant mythopoetic texts are properly accounted for. Unfortunately, it 
would be beyond the scope of this paper to investigate the those matters in depth at this time. 
What is important to recognize here is that in order for an individual to move forward; in order 
for their "world" to be reconstructed in such a way that there is less of a chance of subsequent 
collapse, that same individual must establish (or reestablish in some instances) a sufficiently 
determinate set of coherent experiences. 
 Unfortunately, establishing new experiences with sufficient meaning in the wake of such 
a catastrophe is not a simple matter of "picking up the pieces" as it were; one cannot simply 
remain static where one was before the collapse, and solder the previously understood world 
together like so many pieces of kintsukuroi.35 Nor can one rush the reconstructive process, at 
least not without placing one's Self in peril roughly equivalent to (or worse than) the situation 
that preceded it. The temptation here—to return to the tower analogy—would be to use the 
preformative box that comes along with the game to reassemble the tower as opposed to taking 
the time to place the pieces individually one-by-one, and fair enough. There is something to be 
said using tools to finish a job in short order, although anybody who has ever played Jenga 
knows that when you pull the box up, it bumps the structure, often skewing or unsettling it in the 
process. The same can be said for the effects of the very real human tendency to latch on to 
 
 34 see Mircea Eliade, The Sacred and the Profane: The Nature of Religion, trans. Willard 
R. Trask (New York, NY: Harcourt Brace & Company, 1957). 
 
 35 For those who may be unaware, kintsukuroi (otherwise known as kintsugi) is the 
Japanese practice of reconstructing broken pottery using lacquer, or gold filling to fill in the 
gaps. 
 18 
religious or ideological structures during crises in an attempt to bring about an ordered state.36,37 
These worldviews—and that is precisely what an ideology is; a specific way of relating to the 
world complete with preordained, axiomatic rules, and regulations for individual comportment—
have their function, and as such have a limited degree of simplificatory utility. However, one can 
argue that dependency on such structures presents a far greater threat to the individual (and 
humanity) than a demolished world ever could. One only need point to the work of Frankl,38 
Browning,39 Solzhenitsyn,40 or the litany of stories about the relatively recent hyper-
politicization41 of American society for proof of that. 
 Having walked through the entire process of "the game" i.e. how an individual relates to 
the constitutive experiences of their world, it becomes plainly evident that the method of 
reconstruction that best determines a coherent world is the same mode of comportment that one 
undertakes when playing the game earnestly in the first place, that being a methodical 
circumambulation "around the table," where players contemplate the meaning and value of each 
 
 36 see Fyodor Dostoyevsky, The Grand Inquisitor, trans. Constance Garnett (Mansfield, 
CT: Martino Publishing, 2016). 
 
 37 see Jeremy E. Uecker, "Religious and Spiritual Responses to 9/11: Evidence from the 
Add Health Study*," Social Spectr 28, no. 5 (2011): 477-509, 
DOI: 10.1080/02732170802206047. 
 
 38 see Viktor E. Frankl, Man's Search for Meaning, trans. Ilse Lasch, and Helen Pisano 
(Boston, MA: Beacon Press, 2014).  
 
 39 see Christopher R. Browning, Ordinary Men: Reserve Police Battalion 101 and the 
Final Solution in Poland (New York, NY: Harper Perennial, 1998). 
 
 40 see Aleksandr Solzhenitsyn, The Gulag Archipelago, trans. Thomas P. Whitney, and 
Harry Willetts (London,UK: Vintage, 2018). 
 
 41 see Michael C. Schwalbe, Geoffrey L. Cohen and Lee D. Ross, "The Objectivity 
Illusion and Voter Polarization in the 2016 Presidential Election," Proceedings of the National 
Academy of Sciences 117, no. 35 (2020): 21218-21229, DOI: 10.1073/pnas.1912301117. 
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brick in relation to the others as they pertain to the world-structure that the individual hopes to 
erect. This, of course, takes the form of deliberative questioning, and for that we return to 
Gadamer: 
. . . the structure of the question is implicit in all experience. We cannot have experiences 
without asking questions. Recognizing that an object is different, and not as we first 
thought, obviously presupposes the question whether it was this or that. From a logical 
point of view, the openness essential to experience is precisely the openness of being 
either this or that. It has the structure of a question . . . [T]he logical form of the question 
and the negativity that is part of it culminate in a radical negativity: the knowledge of not 
knowing.42 
 
By standing away from, and moving around the table; by scrutinizing the singular blocks of the 
world-tower, individuals afford themselves the opportunity to come to understand the 
particularities of each world-constituting block, or, in other cases, the opportunity to understand 
that they do not understand the essence of this block or that, thus creating a space where they are 
better situated to act appropriately regarding indeterminate blocks (i.e. those they cannot see 
from one side of the tower or another, but are ultimately aware of), blocks that negatively affect 
the coherence of the rest of the tower, and those that the individual can afford to leave alone. By 
"distancing" themselves from their world, individuals can apply the same interpretive movement 
of circumambulation in their lives as well. What is compelling about distance, says Gadamer, is 
that it "lets the true meaning of the [experience] emerge fully," though "the true meaning [of the 
experience] is never finished."43 This is where the relationship between conceptual model of the 
tower, and reality breaks down, because where the tower itself is fundamentally limited in the 
way it can be understood, constructed, and reconstructed, the world of the individual is a place 
 
 42 Hans-Georg Gadamer, Truth and Method, rev. trans. Joel Weinsheimer, and Donald G. 
Marshall (New York, NY: Bloomsbury, 2013), 370. 
 
 43 Gadamer, 309. 
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where "new sources of understanding . . . continually [emerge, and] reveal unsuspected elements 
of meaning."  In effect what Gadamer, and I are saying is that the process of becoming an 
authentic Self with a coherent world is both perpetual, and inexhaustible. The person who pays 
proper attention to the meaning of the experiences that make up their world-tower can see its 
edifices stretch into the heavens indefinitely. 
 Those inclined toward scrutiny will undoubtedly question the necessity of a text such as 
this: whether their critical eye be directed at my attempt at grafting analytic and continental 
traditions into a unitary concept, or the not-so-simple matter of explicating the analogy of 
Haack's Tower in respect to such a grafting, "frivolous" theories such as these tend to rest 
beyond the interest of a society enraptured by matters of social justice. To the latter concern, I 
point to my original critique of Haack's Crossword, namely that the crossword model 
insufficiently addresses the issue of proper a foundational experience, that it lacks the necessary 
urgency needed to effectively map the analogy onto conceptualizations of "world," and lastly, 
that the two-dimensional nature of the crossword prevents the possibility of genuine, 
circumambulatory questioning of the tower's constitutive experiences. Analogy's draw their 
power from their ability to create effective understanding of a range of related issues via one 
particular case; to transpose the knowledge from one conceptual model to another, or from the 
model to reality. While Haack's original model arguably works well enough within an epistemic 
context, it needed to be renegotiated in order to be viable within an ontological framework. In 
short: by improving the fecundity of the conceptual model, the transferability of the knowledge it 
produces increases as well, at least in theory. 
 As to the former concern, here I choose to defer to Heidegger, who, in his interview with 
Der Spiegel, addresses the issue of the future of philosophy by noting that "the manner of 
 21 
thinking of traditional metaphysics . . . offers no further possibility of experiencing in thought the 
fundamental thrust of the age of technicity that is just beginning."44 Indeed. Heidegger was right 
to be concerned with the state of metaphysical thinking, and philosophical thought in general, a 
matter he ruminated about frequently in his later writings. However, I cannot help but wonder if, 
in his attempt to highlight to problem looming over philosophy at that particular moment in time, 
Heidegger missed an opportunity to extend his critique to the academic environment as a 
whole—missing the proverbial forest through the trees by as it were—or if such extended 
thinking was meant to be inferentially extricated from his explicit line of thought. Nevertheless, 
the fundamental point of Heidegger's statement rings true more clearly now than ever before: the 
thinking of those beings who think must evolve with the spirit of the age [έόν] in its recollection 
if it is to counteract the stultifying effect of academia, and its ever-increasing demand for the 
specialization of student bodies and professoriates. The question is, how does this evolution 
occur? One path thinking might follow, and the one Heidegger would likely have endorsed as the 
more important of the two to be suggested, would be the return to a more primordial, 
"meditative" form of thinking around something where one "[lets]-lie-before-[one's-Self] and 
taking-to-heart also; beings in Being."45 While interesting, that particular form of thinking is not 
what I have described in this project. Instead, what I have described here is something more in 
line with traditional modes of "thinking through" a given concern, albeit one delimited by 
specialization that focuses all the scattered rays of various disciplinary endeavors upon one place 
or thing, in this instance the concept of "world." 
 
 44 Martin Heidegger, "'Only a God Can Save Us': The Spiegel Interview (1966)," in 
Heidegger: The Man and Thinker, ed. Thomas Sheehan (Piscataway, NJ: Transaction Publishers, 
2009), http://www.ditext.com/heidegger/interview.html. 
 
 45 Martin Heidegger, What is Called Thinking?, trans. J. Glenn Gray (New York, NY: 
Harper Perennial, 1968), 223. 
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Appendix46 
 
 
 
  
 
 46 Susan Haack, "Figure 4.1," in Evidence and Inquiry (Oxford, UK: Blackwell, 1998), 
85. 
Fig. 2 Above Haack's Crossword Puzzle 
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